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We have therefore taken care to indicate to you that we have, through the religious priest Ishard, sent some trifling little gifts to your Blessedness, though they are not small in love -that is, a casket for priestly functions, fashioned out of bone for the sake of greeting as well as blessing -so that you may kindly accept those things which are ours. Likewise we hope to receive goods from you. 2 When Archbishop Bregowin of Canterbury wrote the above passage to Bishop Lul of Mainz c. 759-765, he was diverging from contemporary conventions of gift-giving rhetoric in two ways. First, he subtly reminded Lul that a bone casket carved in order to be given as a gift was no munusculum parvum at all -indeed, this is the only recorded case of such a gift being exchanged by eighth-century missionaries, and we know from such objects as the eighth-century Franks Casket that bone artefacts could be highly elaborate in appearance. Second, rather less subtly, he expressed a hope that the gift be reciprocated. 1 I would like to acknowledge the helpful comments offered on earlier drafts of this paper by James Palmer and my anonymous readers. I am also grateful to Mary Garrison for her insightful remarks as well as for generously supplying me with a copy of her forthcoming article. 2 Idcirco tibi indicare curavimus nos misisse vestrae beatitudini parva quedam munuscula, non parva siquidem caritate, id est capam unam ad officium quidem sacerdotale ex ossibus fabricatam salutationis tantummodo ac benedictionis causa per Ishardum religiosum presbyterum, ut ea quae nostra sunt benigne suscipiatis. Similiter et nos a vobis bona recipere optamus. M. Tangl, ed., Die Briefe des Heiligen Bonifatius und Lullus, Monumenta Germaniae Historica, Ep. sel. 1 (Munich, 1989), ep. 117, 253 (henceforth Tangl). Tangl's is the standard edition of the letters of Boniface and Lul, originally collected in Mainz in the late eighth century and surviving in three ninth-century manuscripts, and from his edition all citations in this article are taken. For the textual history of the 150 or so surviving letters during and after the ninth century, see ibid. It is difficult to understand why Bregowin chose to present his gift in this unusual way, which threatens to breach the conventional modesty of the gift-giver.
The passage is useful, however, precisely because it highlights those very conventions for what they are: performative utterances which found meaning in particular social relations between the eighth-century Anglo-Saxon church and its missionary expatriates in Germania. Such gifts were indeed often more than mere munuscula parva; gifts were indeed generally given in the expectation of a counter-gift; and in this sense Bregowin can be accused of saying only what others may have been already thinking.
In such social relations, however, the form of the performance -what was said, and how it was said -was just as important as what was thought.
It is certain of these conventions which I shall explore in this article. The giftgiving conventions of Boniface (c. 675-754), his successor Lul (c. 710-786) and their many correspondents is a neglected topic to date, and the study which could do it justice would be too broad in scope to commit to paper here.
3 Therefore I shall concentrate on a single issue, namely the role -or lack thereof -which books played in the ritual of gift-giving.
The Anglo-Saxon mission to Germania, which can be dated roughly from
Boniface's arrival in Hessia in 721 to the death of Lul in 768, could not have proceeded without books. Boniface appears to have had what Lapidge describes as a 'small, portable working library' during his missionary work, and the range of texts which Boniface owned and used has already attracted considerable attention in the scholarship. 4 We may thus expect that books were frequently exchanged between 3 Julia Smith has given a coherent overview of gift-giving in early medieval Western Europe, in which she emphasises the strong links between gifts, trade, politics and social bonds: J. M. H. Smith, Europe After Rome: A New Cultural History 500-1000 (Oxford, 2005), 183-214. 4 M. Lapidge, The Anglo-Saxon Library (Oxford, 2006) , 39. For the most comprehensive discussion of the topic, see H. Schüling, 'Die Handbibliothek des Bonifatius: Ein Beitrag zur friends and colleagues involved in the mission as gifts. In this we would be right, but only half right. As we shall see, gift-giving and book-giving, though both common, were two worlds rarely brought together. They did not share the same ritual discourse, and depended upon distinct forms of social relations. This demands explanation (or at least exploration), for in a society where social bonds were in part formed and strengthened through the ritualistic exchange of precious gifts, it is curious that books, those most precious objects, should be deliberately and consistently excluded from this system.
Historians interested in gift-giving have tended to approach the topic using models derived from anthropological studies, and my first step will be a brief examination of pertinent aspects of gift-giving modelled by anthropologists.
5 I shall then explore how scholars have pursued the topic within Anglo-Saxon studies, and move on to a more specific description of the gift-giving conventions shared by
Boniface, Lul and their correspondents. Finally I will contrast these conventions with the forms of language and social relations used when giving books, and attempt to explain this contrast.
Geistesgeschichte des ersten Hälfte des 8. Jahrhunderts', Archiv für Geschichte des Buchwesens, 4 (1963), 285-348.
5
The first historian to directly cite anthropological research with regard to gift-giving was P. 
Anthropological models of gift-giving
The most influential anthropological account of gift-giving is Marcel Mauss's 'Essai sur le don' in 1925, in which he formulated a model based on his research into the natives of north-west America, Melanesia and Polynesia, and applied it to ancient Roman and Germanic culture. 6 Of the three aspects of ritualistic gift-giving identified by Mauss -giving, receiving and reciprocating -it was the third which caught his interest and imagination. Trying to define what it was that compelled gift recipients in certain societies to reciprocate, he concluded that the gifts themselves had a quality which demanded that they circulate and be exchanged for other gifts. It was this inalienable 'spirit' residing within the gift that was the motor for gift-exchange. Any gift is more than a mere token: it is 'imbued with the personality of the partner who gave it,' a quality accentuated and defined by ritual. 7 Among the Maori of New
Zealand the spirit of the gift was called the hau; but its equivalent, Mauss suggested, could be found in ancient Roman and Germanic culture. In Roman society, the gift was a manifestation of the nexum, the invisible legal bond between two individuals theorised by legal historians. In Germanic society, Mauss adopted the term wadium.
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Mauss was most criticised, in particular by Lévi-Strauss, for a methodological oversight. In placing undue emphasis on the reciprocative aspect of gift-giving, Mauss implied that it was distinct from, and more worthy of attention than, the other two aspects. It was the 'mystery' of reciprocation which led Mauss to look for the answer in the hau of the gift, and, according to Lévi-Strauss, he thus surrendered himself to a influence on how such objects are perceived and used. In the world of symbols, objects remain dumb; but the power of the symbol can be great indeed. In the letters of Boniface and Lul, we shall find that gift givers and receivers were sensitive to this division in the nature of things. Gifts were symbols, described and treated as such, albeit symbols of great importance in creating and maintaining social relations.
Books, meanwhile -at least books of Scripture -belonged in the world of the sacred.
Gift-giving in Anglo-Saxon Society
Mauss made a great deal of the agonistic nature of gift-giving in Germanic society.
His starting point was a study of the potlatch ceremony found amongst Native
American tribes of the north-west in the early twentieth century, where tribal members used gift-giving as a highly competitive and intrinsically hostile way of trying to crush their rivals. 14 The potlatch form of gift-giving, he argued, existed in
12
This was particularly true with regard to political power; also, the nature of sacred relics cannot be divorced from the nature of the sacred spaces they helped create. Holy relics, for instance, were certainly described as sacred by contemporaries, but other objects which frequently changed hands, such as altar cloths or packets of incense, were only sacred, if at all, by association with the holy sacraments -a very different quality indeed. For a concise discussion, see M. Ibid., 269-70.
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The Kwakiutl potlatch was a highly complex ceremony which had more to do with the public assumption of hereditary rank within a tribal group than the lord-retainer relations which dominate giftgiving in Anglo-Saxon literature. Charles Donahue, nevertheless, is quick to fill Beowulf with potlatches: 'Potlatch and charity: notes on the heroic in listed by Jane Roberts and Christian Kay, and there are other terms relating to kingship and rule which use similar vocabulary.
26
The poet of Beowulf was quite clear that leaders gave gifts in order to ensure the loyalty of their followers, hence to promote stability. 27 Giving a gift increased the prestige of both giver and receiver, establishing or strengthening a bond of loyalty.
But, as Hill remarks, the practice of gift-giving 'was more than a bond… [it] underlines an entire system of reciprocal relationships between equals and Ibid., 264-65. Hill examines in illuminating detail Wealhtheow's offer of gifts to Beowulf, and Beowulf's subsequent offer of Hrothgar's gifts to his own lord Hygelac, arguing that both situations demonstrate the highly dynamic role that gift-giving could play in Anglo-Saxon social relations. Ibid., 185-93. T. Charles-Edwards has observed how food renders to early medieval insular kings, while essentially a form of taxation, could take the form either of enforced tribute or of willing hospitality, depending on the political and social relations involved. T. Charles-Edwards, 'Early medieval kingships in the British Isles', in: The Origins of Anglo-Saxon Kingdoms, ed. S. Bassett (Leicester, 1989), 28-39, here 28-33. On the complex social negotiations underlying all forms of giftexchange, see the articles in A. Appadurai, ed., The Social Life of Things: Commodities in Cultural Perspective (Cambridge, 1986) . A. E. Komte has sought to combine anthropological and sociological theory in her study of gift-giving and the role it plays in social solidarity in the modern Netherlands: Social Solidarity and the Gift (Cambridge, 2005), esp 31-3 on the above point. latent seeds of jealousy, pride and treachery -and if these qualities grow too powerful, they will rupture and fragment existing social relations, even while creating and strengthing others. The Anglo-Saxon laws governing feuds were intended to control this necessary aspect of a society that was based on the comitatus of lord and retainers. 30 Thus while the Anglo-Saxons may not have known the potlatch, they understood very well the competitive and potentially hostile nature of the gift. 
Gift-giving in the letters of Boniface
Within the 150 surviving letters of Boniface and Lul, a total of 20 letter-writers between them make 54 references to gift-giving: 35 offering gifts, fifteen reporting their grateful acceptance, three requesting a particular gift or gifts in return, and one acknowledgement by an envoy that a number of gifts had been delivered to their recipients. Since most of the letters had either Boniface or Lul as sender or recipient, almost all of the gifts were to or from these two figures. We should not assume that these 54 references represent every instance of gift-exchange even in the context of the surviving letters: it may be that gifts were sometimes entrusted to the messenger without being mentioned in the letter, and it is also possible that the recipient did not always mention the received gifts in his or her reply, at least where they were not of great material value. 36 Even so, these references offer useful material for examining With four exceptions -a king of Mercia, a king of Northumbria and two kings of Kent -all those either giving or receiving gifts gifts were members of the church.
The first feature of the letters which strikes the reader is the almost complete lack of gifts given from superiors to inferiors, which, as we have seen, was a major aspect of kingship in Anglo-Saxon poetry. We have no record, for example, of Boniface receiving a gift from any of the popes, although he sent Pope Zachary a gift of silver and gold upon his consecration. 38 Similarly, neither of the recorded gifts given to
Boniface by the nun Bugga was reciprocated, nor was the gift from Lioba, nor the gift from Abbess Eadburg. 39 Boniface himself sent a towel of roughened silk to his old mentor, Bishop Daniel of Winchester, which was not reciprocated, 40 and a young Lul sent gifts to his patron Abbess Cuniburg, and a few years later to Abbess Eadburg.
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This pattern holds true even for King AEthelbert of Kent's 'several little gifts'
(nonnulla munuscula) to Boniface, recognising the latter's role as his spiritual ever received the considerable gift of twenty knives and a gown of otter hide which he had sent six years earlier by the messenger Hunwin, who had died at Benevento before he could return. Hunwin was concerned because Lul had not sent any word of the gift's safe arrival.
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Andy Orchard has described the letters as belonging to 'a peculiarly tight and idiosyncratic group of essentially isolated correspondents.' Orchard, 'Old sources, new resources', 20. Hans-Werner Goetz has also noted distinct linguistic habits of members of the Anglo-Saxon church compared to their Continental counterparts, particularly the frequent use of amicus/a, amicitia, amicalis etc. in their vocabulary of friendship: '"Beatus homo qui invenit amicum." The concept of friendship in early medieval letters of the Anglo-Saxon tradition on the Continent (Boniface, Alcuin)', in: Friendship in Medieval Europe, ed. J. Haseldine (Stroud, 1999), 124-36, here 124. Although it is hard to say how 'tight' the group was considering the lack of comparable contemporary material, I would suggest that conventions of gift-giving, being shared by even infrequent correspondents, were spread more generally through the Anglo-Saxon church than the epistolary formulas upon which Orchard concentrates. This feature of the letters is extremely significant, for Anglo-Saxon poets drew a careful distinction between different types of giving. The superior 'gives,' gyfan, gifts to his or her subordinates; the subordinate almost always 'bestows,' geywan, to his or her superior. 45 As we have seen, superiors gave gifts with the public intention of winning and preserving the loyalty of their followers, and the value of such gifts was often praised by the poet in order to increase the prestige of both parties.
Beowulf, on the other hand, when he bestows (geywan) upon Hygelac the gifts which Hrothgar originally gave (geaf) him, assures his lord that he offers them without condition. 46 We can also discern the theme of the unconditional or insignificant gift in the letters of Boniface and Lul. There are 22 instances of gifts being offered as munuscula, 'little gifts', and only one instance of a gift being offered as a munus; 47 conversely, there are eight instances of gifts received being acknowledged as munera, 42 Ibid., ep. 105. 43 Ibid., ep. 74, 156.
44
These conventions mirror two of the the four different types of social relationship which Alan Page Fiske argues form the fundamental structure of all human social interaction, in this case the relationships of 'authority ranking' (between inferior and superior) and 'equality matching' (between equals and only one where a gift is referred to by the recipient using the diminutive munuscula. 48 It was clearly the duty of the giver to belittle the gift, and of the receiver to exalt it.
Other terms apart from munera and munuscula also appear in the letters, although far less frequently: received gifts were twice referred to using the term dona instead of the more common munera,49 while in the later letters, those dating from Concerning the gifts and garments which you sent, we give thanks and ask God Almighty that He grants you the prize of eternal reward with the angels and archangels in the highest heavens.
52
The gift was a token of obedient devotion which could be reciprocated by the munificence of prayer rather than of gold, and but for this the conventions of giftgiving among missionaries mirror secular conventions. Reciprocation in kind was more often expected to occur between equals, as Bregowin reminded Lul in the letter quoted at the opening of this paper: thus we find Lul exchanging material gifts with This becomes clear when we consider the gifts offered by members of the Anglo-Saxon church: spices, napkins, chaplets, incense and towels, all connected with ecclesiastical or eucharistic ritual; occasionally cloaks, tunics or dyed coverlets of silk or otter hide, typically exchanged between the higher ranks of the church perhaps as a symbol of obedience to Christ's command to clothe the naked. 59 The gifts were full of meaning, but made mute by the giver. And if the giver was eager to distance him-or herself from the material nature of the gift, then the receiver experienced a similar tension between the custom of gifts and the ideal of monastic poverty. When Abbot
Cuthbert of Wearmouth told Lul that he had placed his gift of silk on the church altar of the monastery rather than wear it himself, he was making Lul's munificence and spiritual brotherhood public, but may also have been eager to avoid any accusations of accepting gifts for himself. 60 As we shall see, Bede, who had died in the same monastery twenty-nine years earlier, would have heartily approved of his pupil's gesture.
Members of the clergy were not blind slaves to the conventions of friendship - We also beg that, if words of ours in writing come to your presence through another messenger, you deign to give them your attention and listen with care. the clergy from the dangers of competitive gift-giving discussed above, with which they must have been all too familiar through their close association with secular politics. Such ritualised discourse carries an implicit refusal to play the game of competitive gift-giving. This is not to say that competition did not occur, but among Boniface's Anglo-Saxon correspondents a strict hierarchy of authority, organised tightly around an episcopal model of church governance, worked powerfully against the development of any kind of situation resembling a secular feud.
Book-giving in the letters of Boniface
Once we recognise the distinct nature of the ritual discourse that surrounds gifts in the letters of Boniface, the exclusion of books from the custom of gift-giving begins to make sense. Gifts and books were given simultaneously, sometimes via the same letter, but were almost never conflated. In the surviving letters of Boniface and Lul, there are 25 references to pieces of writing being transmitted (either offered, received or requested): thirteen to Boniface; three from Boniface; eight to Lul; one from Lul. A notable feature of such requests is that Boniface and Lul typically made them through very particular channels -indeed, the frequency of correspondence seems to have rested in some cases on the access it allowed to a good library and scriptorium. When Boniface needed a particular letter which Pope Gregory had supposedly written to Augustine near the start of the Augustinian mission, he wrote directly to Archbishop Nothelm of Canterbury with the request. 73 Gemmulus, meanwhile, was a useful contact in Rome who promised to send Boniface letters of Gregory which were not to be found in England -so many, in fact, that Boniface sent some of his surplus to Archbishop Egbert of York. 74 The chief reason Boniface wrote to Egbert in the first place was that the latter, like Abbot Huetbert of Wearmouth, had access to the works of Bede, whose fame was beginning to spread to the continent. 75 After Boniface's death, Lul appears to have attempted to expand his collection of Bede's works through the same channels.76
'The Bonifatian mission', as Orchard has remarked, 'at least for the first three decades, was effectively starved of books.'77 This was perhaps the case, but eventually the traffic of book requests also began to flow in the opposite direction: Moreover, I beg that you deign to write up and direct to me some works of the teacher Bede, whom, we hear, divine grace recently enriched with spiritual intellect and allowed to shine in your province, so that we also may enjoy that candle which the Lord has bestowed upon you.
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The pious formality of this request contrasts with Boniface's request to his former pupil, Abbot Duddo:
Similarly, anything you find in your sacred library you think would be useful to me, which I am not aware of, or which you reckon I do not have in writing, let me know about as a faithful son to an ignorant father, and do send me a reply from your own blessed self. The relationship between a rusticus pater and his fidelis filius allowed for a form of book request based on trust and mutual affection. Such friendship was important when the request involved considerable effort or outlay, as did Boniface's request to his old friend Eadburg for a copy of St Peter's letters written in gold. 82 Even the closest friendship had limits, however, which is why Boniface sent Eadburg some materials to aid in the book's creation. Eadburg, indeed, seems to have been a major supplier of books to Boniface, for he twice offers her extravagant thanks for sending sacred works, on one occasion referring to the books as munera.
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Boniface's use of the word munera in this case need not mean that these books were either given or received as gifts in the conventional sense. It is probable that Eadburg sent them in response to a particular request, and the florid gratitude expressed by Boniface on this occasion is quite foreign to the sober thanks offered for ordinary gifts:
May the eternal rewarder of all good deeds praise the dearest sister in the heavenly court of angels, for by sending gifts of sacred books she has consoled with spiritual light a Germanic exile; for he who is bound to enlighten the dark corners of the Germanic peoples will fall into the snare of death if he has not the Word of the Lord as a lamp to his feet and a light to his path.
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Although books were on this occasion called munera, in only one case were pieces of writing actually bundled with other more conventional gifts. These were the letters of 82 Ibid., ep. 35, 60.
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Ibid., ep. 30, 54.
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Carissimam sororem remunerator aeternus iustorum operum in superna laetificet curia angelorum, quae sanctorum librorum munera transmittendo exulem Germanicum spiritali lumine consolata est, quia, qui tenebrosos angulos Germanicarum gentium lustrare debet, nisi habeat lucernam pedibus et lumen semitis suis verbum Domini, in laqueum mortis incidet. Ibid. Gregory the Great mentioned above, which Boniface thought would be of interest to Egbert. 85 He offered them 'as a token of affection' (ad indicium caritatis) along with a cloak and a towel in the final passage of his letter, treating them as a gift in the absolutely conventional sense. He was careful to point out, however, that he had received many (multas) such letters from Rome, and offered to send more if Egbert so desired. It is this surplus which decreases the value of the letters to the point where they can be offered unrequested alongside more mundane gifts, and perhaps Boniface also thought that they would help balance his own request in the same letter for some works of Bede. That gifts and books were not normally conflated is suggested in the first line of this letter, when Boniface gives thanks to God for the 'gifts and books' (muneribus et libris) which Egbert had sent him.
The gift as token and the sacred book
Was economic value, then, the only reason that books and other forms of writing were kept outside the conventions of gift-giving? This would appear to be the most obvious answer. Books were laborious and expensive to produce, cumbersome to transport in large numbers, and were often requested to fulfill the specific needs of missionary work. 86 They were essential to the mission in a way that garments and incense were not, particularly in a frontier region with no tradition of manuscript production, and it would be difficult for the sender of a requested book to describe the volume -as opposed to the cost involved in making it -as a munusculum without belittling its 85 Ibid., ep. allowed to be written in the Psalms with the slightest brightness, but only with dark colour.
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It is on the pages of sacred books that the two worlds of Godelier, the world of the symbolic and the world of the imaginary, collide. The custom of gift-giving resided in the world of the symbol, the indicium. According to the conventions of gift-giving which formed such an important part of religious as well as secular social relations, gifts had to be exchanged as expressions of loyalty, and, although each situation did allow for some negotiation, the forms of both giving and receiving were guided by those conventions. Boniface's correspondents reconciled the material, competitive nature of gift-giving with the monastic ideal of poverty by reducing the gift utterly to a symbol, continually begging the receiver to regard only the dutiful affection that lay behind it, and divorcing the gift from any other part of themselves.
Sacred books, on the other hand, were no mere symbols. Like relics, they were holy in themselves -not so much the pages, as what the pages contained, raised the books from the world of the symbol to the world of the imaginary. Godelier's term 'imaginary representations' is slightly misleading in that it removes us from the concrete form such representations hold in the mind of the beholder, but it retains its power once we realise that all aspects of human experience are in some sense constructions of the imagination. The sacredness of Scripture was as solid as a rock or tree in the minds of Boniface and his circle. This is why Boniface found the idea of writing out the letters of St. Peter in gold distasteful, and was quick to distance himself from the carnales who would find such an object inspiring for its own sake.
But he was far too practical a man to ignore the power of the symbolic.
Further study of material beyond the scope of this article may help nuance these observations: the letters of Alcuin, for example, could provide contrasting evidence for secular and ecclesiastical gift-giving conventions towards the end of the eighth century, while a wider survey of the symbolic and practical status of books in contemporary letters, prose and poetry would also be useful. Garrison, for instance, has already observed the uniquely high status which Alcuin accorded virtually all books, going so far as to describe works of the secular liberal arts as 'holy volumes'. Yet, as she notes, 'Alcuin's acute sense of the extraordinary preciousness of books because of the wisdom they transmitted remains ideosyncratic, unparalleled, and... distinctive'.
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With regard to the letters of Boniface and Lul, then, it seems that one reason why we almost never find sacred books included in the conventional forms of giftgiving and -receiving was that they did not belong to that conceptual world. Aside from their expense and their practical usefulness, holy texts were far more than handbooks for conversion or educational tools. 96 It was through the contemplation of sacred script, after all, that one came closer to God: it offered solace and aid, solamen or consolatio, 97 of a type infinitely superior to that offered by the worldy comfort of an embroidered cloak. Books were, as Michelle Brown puts it, 'portals of prayer' and 'gateways to revelation', tabernacles of the Word, and the Word was, of course, God 95 Garrison, 'The library of Alcuin's York'.
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Notwithstanding Alcuin's views on the holiness of books and learning in general, it could be debated whether or not the letters of Gregory the Great offered as a gift were in fact regarded by Boniface or Egbert as sacred in the same sense as biblical, patristic or exegetical literature. Himself. 98 It would have been inappropriate, if not impious, for clerics to have offered one another pieces of Holy Scripture as munuscula, thus to reduce the Word of God to a mere token of affection, when it was through the Word that the Christian -indeed, the whole world -had received the only gift which truly mattered.
98
M. Brown, The Lindisfarne Gospels: Society, Spirituality and the Scribe (London, 2003), 398-400. She argues that for the monks involved, the creation of a sacred text was as much a spiritual as a physical and economic investment; see also Gameson, 'The cost of the Codex Amiatinus.'
